This interdisciplinary article first discusses some theoretical precepts of language and logic, then contextualizes them for the application of the United Nations (UN) Rule 
I. INTRODUCTION
This article was prompted by two experiences: the author's 30-year UN service (with three years spent in Central Asia), and the reaction of international students to his university course on The United Nations and Crime Prevention. Both international experiences have reinforced the idea that conveying a UN rule-of-law message across interculturally diverse audiences requires special approaches to reach each individual. In order to understand their thinking and communicate effectively with them, with a view to motivating and encouraging them to develop their reformist opinions, the author has attempted to conceptualize some elements of this process, which are presented below.
Delivering practical education in UN rule-of-law issues requires various tools. While in each country those issues and the meaning of the rule of law are different, comparative studies and common approaches are needed to address those issues effectively for the rule of law worldwide.
To date, in comparative law literature, the analysis of the rule of law has mostly been dealt with in academic terms by, for example, comparing the English-language 2 term with the French or Chinese equivalent.
Academic lawyers analyze whether or not these terms are synonymous and then note the different functional uses of apparently similar, if not identical, normative terms 3 .
However, the functional meaning of the rule of law varies from country to country. Given that academics have established this to be the case between two countries, what are the implications of such differences in understanding among the 28 countries of the European Union (EU) or the 193 Member States of the UN? Or the normative impact and functions of the rule of law among what the UN describes as "peoples", that is, single nations, tribes or clans, given that in developing countries, traditional methods of resolving disputes can be the primary means of access to justice? Finally, what about the UN rule-of-law impact on single people?
To enhance practical rule-of-law education at all levels, this article seeks to provide some answers to these questions in the framework of United Nations Studies 4 . By virtue of its Charter, the core focus of the UN is on peace: saving succeeding generations from the scourge of war. From this core branched out a variety of related Studies, including UN Rule of Law Studies.
This article touches on the classical comparative understanding of the definition of the rule of law and related terms in the context of tertiary (graduate) legal education. It provides examples of the idiosyncrasies and incongruences of legal translation, then proceeds to the relatively uncharted waters of the UN understanding of the rule of law, in particular to a reexamination of one classical canon of Western law: its formal logic 5 . The article then considers the implications precepts, and looks into the ways through which education challenges may be overcome for the UN in this regard.
In arriving at the conclusions, the article projects from the academic world into the UN world concepts, terms or issues that may be relevant to its better understanding. "Logic", "language universals" 10 or "universalism v. relativism" 11 known as such in academia, have their own import and meaning in the UN. But extrapolating them directly into the UN world is only partly possible. Possible is also their m e t a p h o r i c a l interpretation. Consequently, save a couple of points on logic, and UN universalism interpreted in its original sense, the balance of this article keeps to the metaphorical interpretation 12 .
First, however, this article starts with explaining what exactly is meant in the UN by the "rule of law", "justice" and "a common language of justice". Then it examines language and logic as its two instruments for practical rule-of-law education. In addressing them, the article emphasizes the need to remember about another, this time correct, intercultural assumption. Namely that in people's thinking moral choices and outcomes are guided by kinship or tribal and, broader, contractual reasons. In conclusion, the article reemphasizes the importance 10 The discussion over them started with Al Farabi (c. 872 -c. 950) one of the most prominent Arabic successors to Aristotle's logic. With his fellow logicians Al Farabi argued that all humans have fixed categories of the mind which determine their perception of the world, regardless of the language they speak (S. Abed, Aristotelian Logic and the Arabic Language, Albany: SUNY 1991, p. 168). In this spirit, Joseph Greenberg and Noam Chomsky (US linguists and logicians) argue that there are linguistic universals -a pattern that occurs systematically across natural languages, potentially true for all of them. For instance, all languages have nouns and verbs, or if a language is spoken, it has consonants and vowels. Available online: http://en.wikipedia.org/wiki/Linguistic_universal [last accessed: 10.12.2013]. 11 In the linguistic field, relativism counters the concept of linguistic universals (footnote above). One of the most prominent expositions of that is "the Sapir-Whorf hypothesis" (P. Kay, W. Kempton, What is the Sapir-Whorf Hypothesis?, American Anthropologist 1984, vol. 86, issue 1, pp. 65-79). In other disciplines the controversy between one and the other approach is known as "universalism v. particularism" (international management theory), "universal v. specific" (philosophy, public international law), etc. Drawing on the views from those other disciplines, this article takes a universalistic justice perspective, in line with the global values of the United Nations Charter and the Organization's other rule-of-law instruments. 12 Which is academically sustainable ("Much of science is conducted through models, and models are nothing else than elaborated and determinate metaphors", R.H. Brown, A Poetic for Sociology, Cambridge: Cambridge University Press 1977, p. 113).
of enhancing the UN Rule of Law, by stressing the importance of pursuing one sense of justice, as interpreted in the UN and by other like-minded actors.
In this manner the article addresses: "[s]uccesses and challenges in implementing comprehensive crime prevention and criminal justice policies and strategies to promote the rule of law at the national and international levels, and to support sustainable development" -the topic on the agenda of the Thirteenth UN Congress on Crime Prevention and Criminal Justice (Doha, Qatar, 2015), and seeks to contribute to the post-2015 UN rule-of-law agenda.
II. WHAT IS THE "RULE OF LAW" IN THE UNITED NATIONS?
There is no logic without language, but are there inter-language fixed logical categories valid for all nations? If so, are such categories applicable in the UN normative work?
It may come as another surprise that a positive reply to both questions could for a long time only be inferred 13 . Finally, in 2004 the Secretary-General clearly defined in a highly purposive and distinctive "moral language" 14 (see the added emphases) for its Secretariat that: "[t]he 'rule of law' is a concept at the v e r y h e a r t of the Organization's m i s s i o n . It refers to a principle of governance in which all persons, 13 From the the first mention of this term in 1948 by the Universal Declaration of Human Rights ("Whereas it is essential (...) that human rights should be protected by the rule of law"), and the 1999 working paper for the Tenth UN Congress on the Prevention of Crime and the Treatment of Offenders which first considered some constitutive elements of the rule of law, but took no action ( . Since then natural scientists, social scientists and non-academics have debated over biological and social issues of sociability and cooperation. The language of the Universal Declaration of Human Rights referring to "barbarous acts which have outraged the conscience of mankind", and to the promotion of "social progress and better standards of life in larger freedom" blends morality as a natural human value with provisions on reformatory processes aimed at arrangements for better access to justice globally. institutions and entities, public and private, including the State itself, are a c c o u n t a b l e t o l a w s that are p u b l i c l y p r o m u l g a t e d , e q u a l l y enforced and i n d e p e n d e n t l y adjudicated, and which are c o n s i s t e n t w i t h i n t e r n a t i o n a l h u m a n r i g h t s n o r m s a n d s t a n d a r d s . It requires, as well, measures to e n s u r e a d h e r e n c e t o t h e p r i n c i p l e s o f s u p r e m a c y o f l a w , e q u a l i t y before the law, a c c o u n t a b i l i t y to the law, f a i r n e s s in the application of the law, separation of powers, p a r t i c i p a t i o n in decision-making, legal certainty, a v o i d a n c e o f a r b i t r a r i n e s s and procedural and legal t r a n s p a r e n c y " 15 .
In 2012 the General Assembly in a likewise purposive and moral fashion considerably expanded the rule of law principles, drawing on the UN Charter and other "principles of justice and international law". As in the above-quoted definition, it made them different from "justice" ("respect for and promotion of the rule of law and justice") and declared these rule-of-law principles as universally applicable by Member States. The rule of law, the Declaration states, is fundamentally important for political dialogue and cooperation, and conducive to the improvement of international peace and security, human rights and development 16 .
III. WHAT IS "JUSTICE" IN THE UNITED NATIONS?
The UN Charter mentions "justice" in various places and ways. But it neither defines what it means by justice nor differentiates between international justice, justice among nations, social justice, justice among people or climate justice. The Charter's commentaries either skip the explanation of what "justice" is or say only that the Preamble's wording suggests it to be distinct from "justice" arising from treaties and other sources of international law. "To that extent the Preamble refers to natural law" 17 .
Therefore, while in international law "justice" may have different meanings, especially as per its stipulations, in its doctrine it indeed has a natural law connotation. However, going into its specifics would be fraught with difficulty: for example, Aristotle regarded slavery as natural justice, and G.B. Shaw put a tribal notion of justice into the mouth of Caesar (see beginning of the present article). In various UN legal instruments, "justice" variously implies "fairness" or another value 18 . A report of the Secretary-General to the Security Council states that "justice" is "an ideal of accountability and fairness in the protection and vindication of rights and the prevention and punishment of wrongs. Justice implies regard for the rights of the accused, for the interests of victims and for the well-being of society at large" 19 In other internationally sourced interpretations, "equity" in education has two dimensions. The first of these is f a i r n e s s . It implies "ensuring that personal and social circumstances, e.g. gender, socio-economic status or ethnic origin, should not be an obstacle to achieving educational potential". The second is i n c l u s i o n . It implies "ensuring a basic minimum standard of education for all -for example that everyone should be able to read, write and do simple arithmetic". These two dimensions are closely interrelated: tackling school failure helps to overcome the effects of social deprivation that often causes school failure (S. Field, M. Kuczera, B. Pont, No More Failures. Ten Steps to Equity in Education, Paris: OECD 2007, p. 10). It seems that the above terms ("equality"/"equity") are really intellectual shortcuts ("poverty" is another one) suggesting that UN "justice", however nominally termed, is about addressing and redressing by democratic States and other actors humanitarian, rights-or/and evidence-based relational deprivations. 19 UN doc. S/2004/616, supra note 15, § 7. 20 It thus seems pointless to insist on one literal meaning of "justice" in United Nations law and practice, because functionally it is a developmental concept of an international public good, credited to natural law. 
IV. WHAT IS "COMMON LANGUAGE OF JUSTICE"?
In the report cited above, the Secretary-General envisions "justice" as an international developmental public good that should be attained through interagency operational work across the world, with a view to building "a common language of justice". Headed in § 5 by this metaphorical term, the same report explains next that: "Concepts such as 'justice', 'the rule of law' and 'transitional justice' are essential to understanding the international community's efforts to enhance human rights, protect persons from fear and want, address property disputes, encourage economic development, promote accountable governance, and peacefully resolve conflict. They serve both to define our goals and to determine our methods. Yet, there is a multiplicity of definitions and understandings of such concepts, even among our closest partners in the field. At an operational level, there is, for some, a fair amount of overlap with other related concepts, such as security sector reform, judicial sector reform and governance reform. To work together effectively in this field, a common understanding of key concepts is essential" 21 .
In short, the report acknowledges that in the UN the level of intergovernmental and interagency field coordination on functional justice issues has been limited and a partner agreement would need to be established in order to increase it.
It is clear that the above concept of a "common language of justice" in its substance and scope is something different from academically understood legal meta-language 22 . Yet that does not render academic interpretation of that UN "language" superfluous. The following observations therefore address three capacity-building instruments: language, logic, and education, all of which are relevant to "a common language of justice" in the UN.
Likewise, from this international perspective, it may be pointless to look for one theoretical understanding of "justice" and its agreed reception in various legal cultures. 21 In terms of the substance of "justice", for native English speakers and others who implement UN projects aimed at providing "access-to-justice", the term implies the literary Western concept that was largely codified in the UN global hard and soft law instruments. It is represented by the Hellenic and Roman mythoi blindfolded Themis/Justitia, with a sword and the Scales of Justice. Such a conception of justice may not be shared by Arabs, Chinese, Indians or billions of others, despite the existence now of a single UN definition of justice, and a single developmental sense of "fairness", as experimentally proven in game theory 23 .
If Westerners want to understand what "justice" may mean for, say, Chinese, they must return to its multi-entitical, contextual and cosmological meaning. It is consistent with the non-Aristotelian way of thinking about the "non-existent" (in terms of his formal logic only). A pair of ideograms shows what '"justice" looks like: 正义. Literally, the character 正 means situated in the middle, without left or right, thus meaning impartial, without prejudice. The character 义 means righteousness, justice. B o t h emphasize the meaning of impartial, without prejudice 24 . This exemplifies only one of the many idiosyncrasies of all the languages that meet in the UN, a place of multivalent or ambiguous logic, legal pluralism, and multiculturalism 25 .
The following explanation should help to understand how the UN "language" differs from other "justice languages", how the UN counters the literal and substantive differences with other justice languages, and how it overcomes these differences in the name of the rule of law. Before arriving at this third point, two earlier points should be addressed, starting with the literal translations of what "justice" was historically taken to be. Another example shows this.
In a Central Asian legal text from the 4 th century B.C. translated into Chinese, historians found language indicating dominance and subjugation. Instead of: "[t]he husband supports his wife" and "[t]he wife looks after her husband" in the original, the text was translated as "[t]he husband controls his wife", and "[t]he wife respects her husband" 26 . Both translations emphasize the norms and bonds of filial piety in the spirit of Confucian social harmony 27 .
With that early example of a legal text overlaid with a power relation to give a different cultural meaning 28 may be juxtaposed an example of the Orchon script 29 from East Asia dating from the 8 th century A.D. Written by conservative nomads, it shows their suspicion and mistrust of the "cunning" Chinese: "[t]he words of Chinese have always been sweet, their textiles are soft. Through their sweet words and soft textiles, the Chinese, so one says, draw the distant peoples in. And then they plan, so one sees, to make matters worse for such peoples, as soon as they settle nearby them. With this they prevent veritable clever and upright people from making progress" 30 .
In contrast, the Nestorians 31 , who operated among the Turkic nomadic tribes of East Asia between the 4 th and 14 th centuries A.D., did win the trust of nomads. They did so because, unlike the other religious competitors, they: "apparently overcame the biggest challenge in dealing with local groups speaking in different languages, that is they found in their language words equivalently communicating difficult notions (... 31 A Christian sect that emphasized that Jesus is two distinct persons (human and divine). accommodated almost organically, without the use of force which anyhow was not available to the Nestorian missionaries" 32 .
Perhaps the historical precedent of the successful Nestorian linguistic accommodations could be used as a model for contemporary rule-of-law work, since writing the UN principles in the language of a domestic legal system is the core objective of the UN's "good faith" technical assistance programmes.
VI. THE LAWS OF FORMAL AND UN LOGIC
The 19 th century British language philosopher Archibald Sayce observed that "had Aristotle been a Mexican, his system of logic would have assumed a wholly different form" 33 . But Aristotle would not have needed to travel that far from his Hellenic culture to realize that his formal logic is differently interpreted in the present EU because it is conditioned by natural language and national legal systems. In European community law, "the syllogistic model becomes clearly inadequate, because the indeterminate nature of the prescribed norms (…) is compounded by a plural structure that belongs to several non-hierarchically related and simultaneously applicable systems (national and European laws)" 34 .
EU legal outcomes may consequently suffer from "eccentricity" 35 , showing that in international law the response to the cross-national shortcomings of syllogistic reasoning has resulted in being balanced out by inductive reasoning entailing ambiguity 36 
BIVALENT AND MULTIVALENT LOGIC
The original syllogism, as the British philosopher Bertrand Russell said, is as sterile as the twelfth-century monks were: it denies a sensory experience 37 . Its crisp, compelling and linear deductive reasoning, with its discrete three-term construction, is built on the assumption that, had there not been a relation between one and the other syllogistic term, the n a t u r e of each term would n o t necessarily have been d i f f e r e n t ("external relation") 38 . A logical syllogism merely confirms this between one and the other term. It evidences an "objective fact".
On that relation is based the following exemplary three-term syllogism: general A. Criminals must be punished; specific B. This person is a criminal; conclusion C. Therefore this person must be punished. This is a pertinent model in domestic W e s t e r n legal systems. The reasoning in that system follows three of Aristotle's laws: non-contradiction (the true is not the false), identity (there is only one true or one false), and the excluded middle, or bivalence (all statements are true or false).
Imperfections of that national system's legal language aside, these three laws are firmly rooted in the Western intellectual tradition 39 . In the Chinese intellectual tradition, there is no necessary incompatibility between the belief that A is the case and the belief that not-A is the case (the law of contradiction). As in the symbol of the Tao, each side of which contains the seed of its polar opposite, A can actually imply that not-A is also the case, or at any rate soon will be the case. Events do not occur in isolation from other events. They are always embedded in a meaningful whole where the elements are constantly changing and rearranging themselves. This is a relation between two entities. Had they not been related to one another, the nature of each would necessarily have been d i f f e r e n t ("internal relation"). It only evidences a "subjective act".
An which: "ran away to the nomads across the border. Everyone tried to console him, but his father said, 'What makes you so sure this isn't a blessing?' Some months later his horse returned, bringing a splendid nomad stallion. Everyone congratulated him, but his father said, 'What makes you so sure this isn't a disaster?' Their household was richer by a fine horse, which his son loved to ride. One day he fell and broke his hip. Everyone tried to console him, but his father said, 'What makes you so sure this isn't a blessing?' A year later the nomads came in force across the border, and every able-bodied man took his bow and went into battle" 40 .
The moral of the tale is that, because the son broke his hip, he could not be conscripted and thus both survived to take care of each other. The farmer refuses to be held hostage by the dilemma of "either/or" because such a choice would rule out any other outcome. His logic does not lend itself to being halted and forced to deliver a premature outcome. The story expresses a fundamental tenet of the Eastern stance toward life: it is always too early to predict outcomes in the world of constant change and contradictions represented by the symbol of the Tao 41 .
The farmer's thinking also opposes Aristotle's law of single identity: "[i]t will not be possible to be and not to be the same thing, except in virtue of an ambiguity" 42 . In his formal logic, there can be only a single identity: "'being white' and 'being a man' are different; for the former terms are much more different so that they must a fortiori mean different things" 43 . However, our Chinese farmer is open to accepting several non-identifiable future developments beyond one or the other single event.
He realizes that those developments may still show another identity through adding new events that change the nature of the case in question.
The story also opposes Aristotle's law of the excluded middle: "there is no middle ground between being true and being false". It excludes the option that the answer to the "good"/"bad" question of the Chinese farmer is held by developments unknown to him; he realizes that they, and not he, hold the answer. The formal logic's law of excluded middle merely states that either a proposition is true, or its negation is true: tertium non datur. But otherwise than for a European farmer, who would have decided there and then what was good or bad for him, for a Chinese farmer there is "a middle ground" (tertium datur) because he keeps an open mind about future developments that may or not add a new value. In sum, instead of a logical disjunction (a bivalent logic), a Chinese farmer has a nuanced three-or more value (multivalent) logic that allows for the incalculable. This explanation is not intended to mean that there is a Chinese counter-logic 44 , nor that "Eastern wisdom" speaks "the truth" 45 , but rather that there are alternative ways of thinking 46 .
Aware of Sayce's epigram that culturally broadened the sense of bivalent logic, Charles S. Peirce (1839-1914) 47 , William James (1842-1910) 48 , George E. Moore 49 and Bertrand Russell 50 -albeit provoking controversy in doing so -opened the Western door to multivalent logic. Initially disregarded and pejoratively termed "fuzzy" (vague), then termed "popular philosophy" but nevertheless barred from entry to the hallowed halls of scientific logic, multivalent logic 44 does not exclude the incalculable, something that is inherent to the subject and may be in a mixed state, or may even be transcendental, but not necessarily "true" 51 . That logic permits to factor into the reasoning what is not immediately apparent, but which may eventually lead to a more holistic understanding of the internal nature of relations among things.
However, none of the five philosophers ever researched the validation process of that internal relation. Reportedly, this was first achieved by the Russian philosopher Zoya Morokhova (1994) 52 . In her anthropological research of the personal identities of Siberian tribes, she discovered that the outcome of tribal reasoning is the result of a round of internal exchanges amongst community-related actors. While, in principle, the three-term ABC syllogism exemplified earlier holds as a basic premise, conclusion C is n o t solely influenced by B (and B solely by A), but a l s o by A. This ABC/CBA syllogism reads like (mind the interpunctuation): "[a]lthough criminals must be punished (A), and this person is a criminal (B), but h/she may/not be punished (C)". Still in other words, unlike in Western formal logic, in Eastern thinking A and B have more than one identity (identities do not contradict one another) due to C which because of some higher reason guides the choice. The outcome offers a middle ground that may be an "Eastern wisdom". The validation process may show that the outcome differs from the "truth" an Occidentalist would think of in universalistic terms. This is what makes Eastern thinking a circular process, different from the Western linear process (Figure 1) . 51 "Truth" is a narrower concept than "knowledge" (we know more about the universe, but may not know what is true about it), so a rigid deduction can only show which of the two terms (A or B) is "valid" or not ("false") but does not tell whether they are true. "Wisdom'" is the applied knowledge -ability to make correct judgments and decisions. In that kind of Oriental thinking there is no "fact", "object" or "substance" (a logical or philosophical Occidental category), but an "act" or a "process".
T h i s p r o c e s s i s s t i l l i n l i n e w i t h a g e n e r a l l o g i c a l p r i n c i p l e " w h a t e v e r A a n d B a n d C m a y b e , i f a l l A i s B , a n d C i s a n A , t h e n C i s a B " . However, it does not meet the requirement of a linear formal Western logic that strictly reduces C to be only a consequence of what discretely and irreversibly follows from A and B. This looks, though, that there is a common ground between internal and external relation whereby "moral judgements are made in relation to an agreement" 53 -one of the fixed inter-language normative logic categories.
Above the above common principle, Occidental and Oriental ways of thinking are based on different precepts, whereby an agreement in the latter case may only cover certain moral judgments, but not all. Tribal logic is guided by personal experience and common wisdom, not by knowledge and evidence.
The tribal example from Siberia points to the existence in Eastern moral judgements of kinship as a strong, associative regulative and integrating factor. For moral judgements in Western thinking there is, at least on paper, no regulatory role of kinship, but only reasoning based on strict formal logic that strongly took hold in the Western world in the 20 th -century period of modernization.
In conclusion, Occidental and Oriental ways of thinking are different. However, "Occident" and/or "Orient" are mental concepts rather than existing objective facts. If that "(f)act" really comes into the picture, then perhaps only in its one least divisive but clearest feature, namely that of a (non)Orientally thinking person pursuing a (non)Aristotelian logic to define a particular situation. Consequently, one and the same person may be "Occidentally" or/and "Orientally" minded. Anything else is a literary myth 54 , a licentia poetica, but it does not mean that different ways of thinking are a scientific fiction.
UNITED NATIONS LOGIC AND THE RULE OF LAW
UN logic is, perhaps, the most extreme, baffling and complex example of multivalent logic in terms of its dimensions and the outcomes it yields. From the many dimensions, three will be noted here.
First, the lexical dimension: UN logic is a good example of fuzziness. This style of international English communication -known as "UNese" -emphasizes consensus, compromise, and accommodation and consequently lacks clarity, structure, and vigour 55 . Overlong sentences, overuse of nominalisations (choosing nouns over verbs) 56 of advance organizers are common features. Ambiguous or fuzzy, it purposely leaves many international concepts indeterminate or incomplete (e.g. the intellectual shortcut "eradication of poverty").
A case in point may be the 2012 UN resolution on the rule of law, some 2750 words long, from which only indirectly may be inferred the 2004 UN organic nature of the rule of law 57 . But "UNese" aside, this Declaration and other UN rule-of-law instruments reflect not only the pluralism of legal thought, but can and often do blend with non-legal provisions, e.g. on social justice or cultural specificity. The more such legal instruments are blended with concepts and terms from various fields, the less logically rigid they are. This is due to the incongruences of international legal reasoning, resulting from various national legal reasonings, sometimes fundamentally incompatible with one another.
No wonder, then, that because of that fuzziness a UN "resolution" (a play of heteronymous words) is humorously ranked lowest in clarity compared with a "resolution" of American or British origin (Figure 2) . Second, the normative dimension: UN logic, although ponderous, is appropriate for achieving a universalistic good moral end. It is a part of the UN's "moral language", behind which line up several fathers of public international law, starting from Grotius. This multivalent logic is driven by the UN rhetoric in which "in the long term all things are possible" 58 . This expert quote surprisingly comes from The UN Conference on the Application of Science and Technology for the Benefit of the Less Developed Areas. Science and Technology are the two disciplines at the core of which is mathematical logic 59 , the base of formal logic. The quotation above documents the indeterminate/open-ended outcome characteristic of multivalent logic. In UN terms, it implies evidence-and knowledgebased, as well as developmental, humanitarian and rights-based approaches. This is the mixture, not without contradictions, which drives multivalent logic in the UN. This logic "reconciles its own normativity with its own tolerance of other traditions" 60 .
And, indeed, if one now looks over past seven decades at the UN, thanks to the tolerance of multivalent logic, there is remarkable evidence of a normative progress in the maintenance of peace and security between 1945 and now (Figures 3 & 4) . Both figures have descripted lines. These are lexical markers 61 . They represent semantic relations to the word "peace" in 1945 and now. Figure 3 shows that in 1945 there was virtually nothing to support "peace", neither by the "rule of law" nor, let alone, "justice". Currently "justice", "rule of law", "human rights", "humanitarian law", "peaceful settlement", "democracy", "good governance", and "sustainable development" (several of them sub-branched) form almost a full panorama of markers supporting "peace" (Figure 4 ). Third, the strategic dimension: driven by one basic UN goal to achieve one outcome: to save succeeding generations from the scourge of global war by maintaining peace and security in the world, the UN has so far managed this on a broad international plane.
VII. EDUCATION IN THE UNITED NATIONS RULE OF LAW
A different case is with implementing the UN rule-of-law legal instruments in education. The UN Declaration on the Rule of Law stressed only: "the importance of international cooperation and invite donors, regional, subregional and other intergovernmental organizations, as well as relevant civil society actors, including non-governmental organizations, to provide, at the request of States, technical assistance and capacity-building, including education and training on rule of law-related issues, as well as to share practices and lessons learned on the rule of law at the international and national levels" 62 .
Several technical assistance UN rule-of-law projects involve training, but not education.
The Organization voices its educational calls through initiative like "Education for All" or by the United Nations Academic Impact Initiative. But these initiatives are a "window dressing". They merely sensitize the international audience to certain concerns left to its own designs and devices. In this connection, Western States (the United States and the United Kingdom especially) have far more to say about rule-of-law education, and the previously cited 2013 book of the American Bar Association is a good case in point.
Beyond even the clichéd mentions of "cultural specificity" in that work, the relevance of culturally different ways of thinking and acting for the ends of the rule-of-law has scarcely been noted and discussed. Those who have done so, rightly observed that informal agreements and sanctions found effective in developing countries involve structures of power, procedure, personnel and "language of mediation" different from developed countries 63 . Another author concluded, after her eight-year experience of teaching criminology at the University of the West Indies in Trinidad, that Western textbooks she used in her classes were as likely to be misleading, or at best to miss the point, as to be helpful. The texts denied the possibility of difference or seek to explain it away. They neither had a concept that would bridge the gap between Occidental and Oriental ways of thinking for rule-of-law ends nor provided a clue how countering crime, i.e. violence against women and children, can be pursued in successful technical assistance terms. She concluded that to see the same mechanisms for countering crime in developed and developing countries "is romantic nonsense (let alone bad sociology)" 64 .
This nonsense was first clearly evidenced by the criminological findings that the nascent Social Learning theory dealt with in the 20 th century. They were first based on the 1850s-1930s anthropological findings on behaviour of "criminal tribes" 65 of India. Those findings showed a very strong regulatory role of kin groups in arriving at what is just or not for them and others. Their researched code of conduct has had two standards: killing a member of another tribe or stealing from him was not a "crime", but doing that to own tribe members was.
On the basis of the study of their conduct norms that are intergenerationally passed to their offspring and other kins, Thorsten Sellin, an eminent Swedish/US sociologist of the 20 th century, claimed that in the above situation, it is as "natural for the Chinaman to gamble as for a baby to drink milk" 66 . Hence the normative "conflict of cultures" in which a group instils the double standards that its members apply. This historical normative conflict between tribal and state law clearly persists in India until now 67 .
Against this fact, one road for showing the uneasy relation between tribalism and statehood is the first motto of this article. Another one would be the second motto. It suggests that educating in the UN rule-of-law should relationally be very nuanced.
The following World Bank sociological education study 68 findings are first in this order.
In an econometric experiment primary school (sixth and seventh grade) Indian low-caste and highest-casts boys (642 altogether, respectively divided in two halves), were asked to play a monetary incentive game by solving as many mazes as they could out of a given packet. When first caste was not publicly announced, there were no caste differences in performance. However, when the caste was publicly announced, the number of mazes solved by low caste boys dropped by a dramatic 25%. When caste was announced, but a random draw of a name determined who in a session of 6 would be paid for the mazes he solved, the caste gap in performance disappeared. According to the authors, the findings suggest that the aggregate effect of economic deprivation (injustice) on the expectations associated with caste is clearly negative.
In the second experimental game on a smaller group of low and high-castes Indian schoolboys the authors of the same World Bank study tested those expectations separately. The authors found that indeed their pre-defined c o n t e n t like a self-fulfilling prophecy locks the respondents into economic disadvantage. This is not a consequence of a "culture of poverty" per se, the authors say, but its enduring legacy that facilitates the division of people into categories and shapes their beliefs and expectations.
The authors conclude that the self-perpetuation of beliefs and expectations happens in many more societies than has been broadly recognized in the economics literature. But these findings suggest also that the behavioural tribal logic may be unlocked by modern education and the "logic" of a market society, as soon as one realizes the importance of one's own progressive expectations for one's own future 69 .
Results of various developmental psychology experiments on children qualify culturally the above observation, as far as the controls for their logical conduct are concerned and the future they may see. In two experiments 70 on filial piety bonds, a sizeable group of pre-selected, psychologically, socially, and linguistically classified Icelandic and Chinese children was separately interviewed on two dilemmas: a moral one on friendship obligations, and another one on interpersonal responsibilities in a parent-child relationship.
I n t h e f r i e n d s h i p d i l e m m a , a protagonist (successively tested at the ages of 7, 9, 12, 15 and 19) had to choose between keeping a promise to a best friend or accepting an interesting invitation from another child of the same gender, but new in the class 71 . The dilemma involved an interesting offer made by the friend or the new child (the hedonistic 69 This is what the aforementioned United Nations Conference on the Application of Science and Technology (1963) had been wanting: "[o]ne of the main objectives would he to help foster a modern, scientific attitude among the population of the developing countries generally, so as to facilitate the acceptance of useful innovations. This is a complicated and difficult matter involving an organic process about which too little is as yet known. There are risks in any attempt to transfer modern knowledge and techniques from a society in which they evolved to another society whose habits and thinking, methods of work and way of life are entirely unprepared for them. The commitment to the cause of development implies that these risks must be accepted, but clearly what must also be accepted is the responsibility, when attempting to hasten the process of transfer and human adaptation, to make sure that the most painstaking attention has been given to all that is involved" (UN The methodological description of both experiments, including the text above and in the two footnotes immediately below, comes from that publication. 71 Some aspects made the situation psychologically more complicated. For example, that the meeting with the friend is on their special day or that the old friend appears not to like the new child, and that he or she wants to talk about something that is important for him. concern), the moral obligation to keep the promise or the arrangement with the friend, interpersonal responsibilities of care (the long-term friendship and the needs and feelings of the close friend) and finally, the responsibilities towards the third child who is alone.
The authors reported that as regards cultural differences in orientation to the principles of justice and care (reasoning about the option who is a "friend"), Icelandic participants were more frequently oriented towards the contractual aspect of the promise. However, the Chinese, apparently prompted by altruism, were more concerned with interpersonal responsibilities towards the friend.
I n t h e p a r e n t -c h i l d d i l e m m a , a mother has promised her daughter that she can spend the money she has earned herself, or received as a present, on a movie or a concert. At the last minute the mother claims the money from the daughter because it is needed to buy things for school. The daughter lies about the amount of money and goes to the movie or concert -with the knowledge of her sister. The dilemma focuses on the sister (first tested at the age of 12, then at the age of 15) who has to decide whether she should tell her mother the truth or be silent about it when the mother asks her about the sister's whereabouts 72 . The interview strategy concentrated exclusively on the moral judgment and the reasons supporting it. In addition, however, respondents were asked for justifications that might support an alternative moral judgment of a fictitious third person.
The authors further report that in evaluating the results of that dilemma, it turned out the contractual aspect the mother had given to her daughter had for 15-year-olds a somewhat greater significance for them than for the corresponding Chinese group. But a closer look at the arguments in both groups more importantly suggested a bigger significance of fairness over sibling loyalty in the Icelandic parent-child relationship. For the Chinese children it was their preference of parental authority (not fairness, but submissive filial piety) over sibling loyalty -penultimate on the list of the 5 Confucian bonds 73 . On the contrary, for the Icelandic group's conduct it appears that fairness was a part of an emerging moral egalitarian contract between a parent and a child.
The above suggests that the regulatory force of the kin instinct differed in both groups, and that different bonds were at work that influence contractual rules. However, limited space allows neither a review of the voluminous rule-of-law, let alone criminologicaly, nor relevant aspects of kinship, nor yet the regulatory role of urbanization and college education in fairness, locally and interculturally 74 .
Further, space limits allow us only to note that in the early beginnings of the UN, at its invitation, the World Health Organization published 75 a psychological study comparing affective bonding of an opportunity sample and control group of juvenile delinquents. The study revealed that early (first 24 months after birth) maternal deprivation of their caretaking as toddlers had been found significantly related to their later conflict with the law. Ever since that publication, many other studies have covered various culturally diversified (non)delinquent groups, and have likewise corroborated that affective bonding between parents and children prevents delinquent behaviour.
Finally, the United Nations Children's Fund 76 reported on scientific studies indicating the neurological pathway of mother-child affective bonding through hormonal connection between one another. Coincidentally, this corroborates Sellin's claim. After all, this claim may be not so metaphorical as was in 1938. But now the thesis on affective bonding by hormones requires a closer analysis of their interplay with social factors, e.g. learning how both determine moral choices (fairness v. filial piety/sibling loyalty), or emotional/intuitive and intellectual choices that both may allow less or more fairness 77 .
Two general observations follow from the above review of various educational and developmental studies on fairness. The first regarding kinship, other bonding and fairness, is encapsulated by the reminder of the second motto. Cicero continues: "[b]ut a still closer social union exists between kindred. Starting with that infinite bond of union of the human race in general, the conception is now confined to a small and narrow circle. For since the reproductive instinct is by Nature's gift the common possession of all living creatures, the first bond of union is that between husband and wife; the next, that between parents and children; then we find one home, with everything in common. And this is the foundation of civil government, the nursery, as it were, of the state. Then follow the bonds between brothers and sisters, and next those of first and then of second cousins; and when they can no longer be sheltered under one roof, they go out into other homes as into colonies" 78 .
Against this motto, the psychological experiment on filial piety shows that a parent-children relationship in Western thinking is theoretically similar to Confucius', but in practice a child is less submissive to a parent and more independent.
Second, regardless of the provenience of those studies, they, and the other evidence and arguments earlier presented, confirm that:
 justice starts at home and may progress with the educationas it continues through the adulthood,  education and equality in justice 79 Based on the findings from the international management theory on a cultural interaction with a local workplace, Figure 5 shows how one may glocally reconcile cultural relativism in applying the UN rule of law for education and other local reforms 80 . Research has shown that human organizations with the most effective change programmes have developed a culture of dialectics 81 . Figure 5 shows that when dealing with domestic rule-of-law reform, one may be caught in the dilemma of applying a universal rule to a local circumstance. A good practitioner reconciles this by acknowledging that the local instances need universal rules in order not to slip into an unwarranted local specificity. Strategic rule-of-law reform is not about replacing one orientation by another. It puts one orientation in the context of the other, rather than opposing values.
As noted in the previously cited publication, the elegance of this approach is that the existing culture is not threatened, but enriched. Being universal means to be enriched by the other particular human values and letting them flourish for a common good. And just as English has become a global language, no part of the developed and developing world can remain unaffected by the global standards and norms, including the UN law. This broadens a pattern of normative understanding ("common language of justice") of problems and contributes to the UN Charter's cooperative vision of international life.
VIII. ENDNOTES
The above mechanism of reform for the UN rule of law applies to pursuing both individual and structural changes. It applies to teaching students the UN Rule of Law, but also "writing it into" domestic law and "talking into it" others and learning from them.
In fact, this is:  how the text of the UN General Assembly Declaration on the Rule of Law emerged (adopted unanimously, i.e. by negotiating and arriving at a global consensus through compromising on the national specifics) -a landmark achievement and proof of "globalization through local learning"; and,  also the way in which the conclusion should be read of the World Bank study on unlocking the cycle of self-sustained poverty by changing people's expectations, not only by analysing the mechanisms which may or not be conducive to modifying their expectations, but also by providing avenues and educational content that enable advancing access to "justice" -an international developmental public good that depends on learning the lessons from the domestic field. Until now, the UN's counteraction to various rule-of-law challenges has been driven by the Powers of the developed world. At around the date of the Fourteenth UN Congress on Crime Prevention and Criminal Justice (2020) the overall balance of economic power in the world will be tipped by in favour of developing countries (China and India among them). Emerging economies will rise in importance and China will have surpassed the USA on the list of world's ten largest economies in GDP terms 82 . By 2025 52% of the global output may be delivered by emerging and developing economies, and 48% by advanced economies 83 .
As the Secretary-General of the Organization for Economic Cooperation and Development concluded: "[t]he world our children and grandchildren inherit may be starkly different from ours" 84 . A new "hegemonial logic" 85 Contrary to a view that a new "hegemonial logic" may weaken the UN Rule of Law, there have been very successful instances of the embracing by the UN (originally flawed in terms of checks and balances) of legal institutions that create a new vision of life and extend the limits of our world. The example involves the introduction in 2002 of the UN principles on restorative justice. This form of alternative justice, earlier dismissed in Western academia as, reportedly 87 , orientalised, romanticised; "mythical", "impossible" 88 and, eventually, warned against 89 , has been approved by the Organization. The UN did so on the premise that in Member States "fundamental procedural safeguards guaranteeing fairness to the offender and the victim should be applied to restorative justice programmes and in particular to restorative processes" (the right to consult with legal counsel, the right of minors to the assistance of a parent or guardian, the right to be fully informed, the right not to participate) 90 .
This example indicates also that within the framework of the United Nations Studies the door is wide open for interdisciplinary exchanges and results fostering the progressive development of international law as stipulated by the UN Charter. But the progress in it cannot be solely measured by the adoption of new legal instruments or, let alone, say, by a translation of the 2012 UN Rule of Law Declaration from the 6 official UN languages into the world's 6-8000 other natural languages.
Recalling the rule-of-souls Nestorian missionaries' example, the UN rule-of-law implementation is about the rule of peoples' hearts and minds to deliver in practice the human rights ideas for justice to a single nation and person.
Charles de Montesquieu (1689-1755) in The Spirit of the Laws was negative about whether delivering such ideas is at all possible in some places, and gave the example of Asia 91 . Intercultural management theorists have a less pessimistic and more hands-on approach to dealing with "particular v. universal". In their view (as earlier noted), one may overcome built-in cultural resistance to external change by adjusting it to local conditions and globalizing local learning.
First, in this way, they recast his Spirit: "Montesquieu argued that there is such a thing as 'the general spirit of a nation' (what we now would call its culture) and that '[t]he legislator should follow the spirit of the nation (…) for nothing better than what we do freely and by following our natural genius' 92 . Thus institutions follow mental programs, and in the way they function they adapt to local culture. Similar laws work out differently in different countries, as the European Union has experienced on many occasions (…). An important consequence of this is that we cannot change how people in a country think, feel and act simply by importing foreign institutions (…). Each country has to struggle through its own type of reforms, adapted to the software of the minds of its people" 93 .
Second, they also noted that in comparison with non-governmental organizations, like Amnesty International or the International Committee of the Red Cross, the UN's "missionary" zeal is very superficial.
Finally, the authors submit that the United Nations because of its diplomatic culture is less for shared values, but more for superficial levels of practices, common symbols, and rituals 94 .
91 " [T] here reigns in Asia a servile spirit, which they have never been able to shake off, and it is impossible to find in all the histories of that country a single passage which discovers a freedom of spirit; we shall never see anything there but the excess of slavery" (Ch. Baron These three arguments combined imply that neither can Asians reform themselves 95 nor can the UN do this across the world. The Asian democracies of India, Japan and The Republic of Korea, among others, show that Montesquieu's first view was prejudicial, as certainly prejudicial is the assumption that there is only one kind of logic. Hopefully, the rest of the arguments in this article encourage the thought that the UN can successfully influence through its own logic people's hearts and minds across the world for the Rule of Law in a "common language of justice". Beyond diplomatic culture, the UN Secretary's-General involvement in the rule of law is at the very heart of the Organization's mission (sec. 1). It is not perfunctory insofar as regards the organic involvement in rule of law operations and programming of over 40 UN entities in 110 countries 96 .
IX. CONCLUSIONS
As a contribution to the United Nations Studies this article has focussed on: the linguistic side of logic which may be (in)formal and multivalent, as it is in the UN; UN metaphorical language of "a common language of justice"; (c) the ensuing educational aspects for the UN Rule of Law. R e g a r d i n g l a n g u a g e , one may now reread what the US linguist relativist Benjamin Lee Whorf (1897-1941) observed: "We cut nature up, organize it into concepts, and ascribe significances as we do, largely because we are parties to an agreement to organize it in this way -an agreement that holds throughout our speech community and is codified in the patterns of our language" 97 . That "speech community" has universals. They are, metaphorically speaking, coded into the pattern of UN common language of justice, with "justice" upfront.
